ABSTRACT. We maintain that fatalistic tendencies are the output of the interaction between cultural factors (and in particular of religion) and historical institutional experiences. This idea has been empirically tested using World Value Survey data. We find that a more regulated society tends to be also more fatalistic. At the same time, also religious beliefs and their interactions with the institutional framework seem to be an important element determining fatalistic tendencies. For what regards the direct effect of religious affiliation on fatalism, we find that there are not large differences across the various faiths. In other terms, being religious independently from the religious affiliation implies a more fatalistic view of life.
Introduction
Fatalism has been shown to play a significant role in determining a vast range of individual behaviors including saving decisions, occupational choices, health screening behaviors, natural disaster preparedness. The aim of this paper is to answer to the following questions: why are some populations more fatalistic than others? Where does fatalism come from?
To our knowledge only in Sociology there have been attempts to explain the origin of fatalistic tendencies (Durkheim, 1897; Acevedo, 2005 Acevedo, , 2008 whilst economists have devoted less attention to this subject of research.
Among the few economists who have analyzed the role of fatalism in economic decision, Alesina and Angeletos (2005) show how a system with more (less) redistribution can arise when individuals are less (more) likely to believe that effort determines income. In the same vein, Benabou and Tirole (2006) relate fatalism to the psychology literature and the notion of a "belief in a just world" in order to examine the interaction between ideology and redistribution systems. Wu (2005) analyzes the role of fatalism in determining household saving behaviors, finding that people characterized by fatalistic beliefs are less likely to save. Shapiro and Wu (2010) show that fatalism decreases savings for moderately risk averse individuals, but actually increases savings for highly risk averse individuals. Furthermore, fatalism decreases the effort in learning about savings and investment options. D'orlando, Ferrante and Ruiu (2011) argue that the negative psychological impact of unemployment episodes is particularly severe for fatalistic people, who think that they cannot do anything to change their situations. Therefore, people characterized by fatalistic tendencies, would prefer employment protection legislation which reduces unemployment episodes (even though it increases the duration of unemployment) rather than unemployment benefits which compensate only the monetary but not the psychological costs of unemployment. Thus the varying impacts of these psychological costs on workers characterized by different degrees of fatalism may explain the different choices made by different countries. Ruiu (2012) sustains that fatalistic beliefs may represent an important cultural barrier for entrepreneurship.
The role of fatalism has been studied also in medical literature, where it is regarded as a serious obstacle to the adoption of health screening behaviors (Straughan and Seow, 1998; Nelson et al., 2002; Niederdeppe and Gurmankin-Levy, 2007) 1 . Finally in clinical psychology, there exist various studies showing that fatalism significantly impacts both the preparedness of individuals to deal with announced natural disasters, i.e., fatalism obstacles the adoption of self-protecting behaviours, and the ability to cope with the psychological consequence of a natural disaster, i.e., fatalism amplifies the post traumatic stress suffered by the victims of such disasters (Perilla et al., 2002; McClure et al., 1999 McClure et al., , 2001 McClure et al., , 2007 .
All these evidences indicate that a better understanding of the causes of fatalistic beliefs formation may be of crucial importance for a policy maker.
First of all, it is necessary to clarify what is meant by fatalism in this work. Although the precise meaning of the word fatalism changes across cultures and religions, it can be linked with people's propensity to believe that their destinies are ruled by an unseen powerFate -rather than by their will.
Fatalism can be expected to be culturally transmitted from one generation to the next. But there are differences regarding how fatalism is conceived within different cultures and religions that should be taken into account investigating the role of fatalism in different societies.
For the old Romans (who had inherited their concept of Fate from the Hellenistic culture) the destiny of humans was assigned by 3 female Gods, Nona, Decima and Morta (the so called Parcae). Even the other Gods cannot rebel against the Parcae's decision, moreover every God was subject to a mysterious willingness called Fatum (Fate). Christianity substituted this concept of Fate with the concept of Divine Providence, but with some difference across faiths and across regions. For a roman catholic, the individual is free to determine his destiny and the Divine Providence is the benevolent willingness of God to help humans to correct the consequences and to improve the awareness of their errors. However, also in the catholic world there are huge differences in the view of the Divine Providence. For instance, Guiso, Sapienza, Zingales (2006) pointed out that the vision of the Divine Providence is very different between North and South Italy, where in the North the concept of Divine Providence is the one given above, whilst in the South it is very similar to the Roman concept of Fate and humans cannot do anything to change their conditions but only pray to God.
Another interesting case is Calvinism. Calvinists believe in predetermination, however, as argued by Weber, Calvinism takes a rationalistic and empiricist turn away from fatalism and looks to worldly manifestations for verification of God's omnipotence. It is the Calvinist belief that it requires "evidence" of salvation leading to a remove of the fatalistic tendencies from the Calvinist worldview. Why does this process of rationalization not happen in all faiths/countries? According to Landes (1998) starting from the 15 th century the reaction of the Catholic Church to the Protestant Reform restricting the inflows of new ideas has promoted the diffusion of cultures of intolerance, xenophobia and close mindedness in Southern Europe and Latin America. This intolerance was responsible for the decline of Spain, Italy and Portugal and for poverty of Latin America. Similarly, the decline of Muslim countries after the 13 th is also explained by the newly found but long-lasting intolerance as a mean of political and religious control. Huntington (1993 Huntington ( , 1996 uses a similar argument in his "clash of civilization" thesis. In particular proponents of Huntington's thesis argue that the tenets of Islam and other traditional, non-Western belief systems (in particular they refer to the importance of the ethic of individual self-empowerment of western countries) implying a fatalistic view of life, negatively impact the collective ability of national publics to successfully engage the project of modernization and development.
Intervening into the "clash of civilization" debate Acevedo (2008) analyzed the two principal sources of fatalism that have been pointed out in sociological field: Cosmological and Structural fatalism. The first definition of fatalism is from , for which fatalism may result from distinct belief systems (laws of karma, diabolical spirits, divine predestination, stellar constellations, cycles of rebirth and so forth) that socialize adherents to accept specific fatalistic worldviews. The second is the definition of fatalism proposed by Durkheim (1897) for which fatalism may stem from structural conditions such as inequality or extreme over regulation. Using data from the World Value Survey and 2002 Gallup poll of Islamic countries Acevedo finds that Turkey (the country with the longest and most sustained Western influence) shows the highest levels of fatalism among Islamic countries and this is in evident contrast with the clash of civilization thesis. Furthermore he shows that in countries where Christians are a discriminated minority, they are characterized by higher fatalistic tendencies than Muslim inhabitants. Acevedo (2008) argues that a fuller understanding of fatalism does not come from abandoning Weber for Durkheim or vice versa, but rather from appropriating both formulations in the development of a multidimensional model of fatalism, where fatalism stems from historical, cultural, economic and sociopolitical processes and not as a direct outcome of religious denomination alone.
The importance of the historical influence on culture is recognized also by Hofstede (1994) . In particular he traced the origin of high power distance and the high uncertainty avoidance 2 that characterize Latin countries to their belonging to the Roman empire. The Roman empire was characterized by the existence of a central authority in Rome, and a system of laws applicable to citizens anywhere. Therefore it is reasonable that centralization fostered large power distance and the roman stress on laws fostered strong uncertainty avoidance.
However in Hofstede, it is not clear what are the forces that preserve cultural values with such ancient roots. In particular, he completely ignores the role that religions can play in this ambit. Our view is that fatalism is not a multidimensional concept as sustained by Acevedo but that some aspects of religions may interact with the institutional setting determining a persistent "hierarchization" of the society which is the source of fatalism.
This idea reflects the Eisenstadt's theory (1968) of transformative potential of religions. The transformative potential refers to the capacity to legitimize, in religious or ideological terms, the development of new motivations, activities, and institutions which were not encompassed by their original impulses and views. Hence if the presence of a religion with a low transformative potential is combined with the existence of bad institutions which in turn generate fatalistic beliefs, for example the existence of a rigid feudal system where the top class can systematically expropriate the fruits of the work of the bottom class, this will result in a society where it is very difficult to endogenously implement reforms because religion may prevent (and even repress) new ideas.
These complementarities between religions and historical institutions may explain for instance the different fatalistic tendencies between Northern and Southern Italy.
The Italian case is particularly interesting indeed although the religion and institutions are the same since 150 years and furthermore both northern and southern Italy have the same Latin origin, Southern Italy had been ruled for almost 4 centuries by a catholic monarchy with strong ties between "Crown and Altar" which imposed a heavy taxation (from which the nobility and clergy were exempt) and a rigid feudal system characterized by a marked concentration of lands and of the powers in the hands of local nobles and of the church while northern Italian regions have experienced in general less lasting oppressive institutions than southern regions 3 . Although these historical arguments seem to be reasonable, the scant attention devoted by economic theory to fatalism impedes to return a verdict on the origin of fatalistic tendencies. In particular even though there is a vast literature analyzing the effect of fatalistic tendencies (mostly in disciplines outside of economics), the debate on its origin has been opened only in sociology.
In the following, using World Value Survey data we will give some empirical clues on the existence of an interaction effect of religious beliefs and institutional settings in determining fatalistic tendencies. In particular, we find that, controlling for a vast range of individual covariates measuring socio-economic and demographic characteristics, religious persons independently from which faith they adhere tend to share a more fatalistic view of life than atheist. At the same time, more oppressive (in Durkheim's sense) institutions lead to the higher level of fatalism. Finally, we find some support to the idea that religion and institution may interact in determining fatalistic tendencies for Muslims, Hindu, Orthodox and Buddhist while for Catholics and Protestants the interaction effect seems to be insignificant.
The paper is divided into five sections. In second and third section, we will present our data and the empirical strategy. In the fourth section, we will show some empirical analysis supporting the view that fatalism depends at least partly on cultural legacy. Fifth section 4 concludes.
Some empirical evidence on the cultural origin of fatalism: the stability of fatalism
In this section, some empirical evidences on the cultural origin of fatalistic beliefs are shown. The analysis is conducted on World Values Survey (WVS) data. The WVS is a worldwide investigation about basic values and beliefs of individuals in a large cross-section of countries (more than 80) conducted by the World Value Survey Association in five waves (1980, 1990, 1995, 2000, 2005 In the following analysis we named destiny the measure of fatalism obtained from this alternative question. We created an index of fatalism (IF) given by the mean score at the country level to the first question presented above 5 and an index called ID obtained by the mean score at country level for the variable destiny. In Figure 1 , the IF index is plotted against the ID index (both indicators are calculated for the 2005 wave). See Table 4 in the appendix for some descriptive statistics.
The first indicator seems to be a more appropriated measure of structural fatalism (as defined above), whilst the second indicator seems to be indicative of cosmological fatalism. As highlighted in Figure 1 , ID and IF are strongly and significantly correlated 6 . In Table 1 , we report the correlations among the IF index calculated on 2005 wave, the ID index calculated in 2005, and the IF index calculated on 1990 wave. Note that the ID index is also strongly correlated with the historical IF calculated in 1990. However, in this last case due to data availability the number of observations is limited to 21. Given these results, we feel quite comfortable in using the two questions as alternative measures of fatalism. Moreover these preliminary results allow to highlight that fatalism possess a fundamental prerequisite to be considered a cultural trait, i.e. it is a persistent belief (Guiso el., 2006; Roland, 2004) . At this point, it is useful to deeply investigate what the determinants of fatalistic tendencies are and in particular if it is related to religious beliefs. 4 This question was present in all the waves. 5 They use the first and the fourTH waves to consider the widest time interval available, they limited their analysis to only eighteen countries (Argentina, Belgium, Canada, Denmark, France, Germany, Hungary, Iceland, Ireland, Italy, Japan, South Korea, Malta, Netherlands, Spain, Sweden, Great Britain, USA), which had been surveyed on both the first and the fourth wave. They normalized the index to be included in the interval [0,1]. 6 Mali, Egypt and Morocco seem to be outliers in Figure 1 . We repeated the analysis dropping these three countries, however the correlation is still strong and statistically significant. In what follows, we will present some empirical findings about the socio-economic and cultural determinants of fatalistic tendencies. In particular, the aim of the analysis is to test if once controlled for individual characteristics that may influence fatalistic tendencies (age, gender, education, health status, etc.), the income inequality and the strictness of the regulation (the Durkheimian vision of fatalism), cultural factors as religion (the Weberian vision of fatalism) and the interaction between these two factors are still significant determinants of fatalism.
In addition, we will test also if some of the values characterizing the Hofstede's cultural dimensions influence fatalism. In particular the general model that we will estimate is:
Where x is a vector of individual controls. Let y i * represents the latent individual fatalistic tendencies and assume that y i * is determined by:
Where R i denotes the religious beliefs of the i-th individual, I ij represents the institutional settings of the j-th country where the i-th individual lives, and R i * I ij is the interaction between institutions and religious beliefs, ε is a random error, in particular assume that ε~ N(0,1). However, it is impossible to observe directly y i *, what it possible to observe is the variable destiny taking on the values {1, 2, 3, ..., 10}. Let α 1 < α 2 <... <α 9 a be unknown threshold values and define: Given the standard normal assumption on ε, it is it is straightforward to derive the conditional distribution of y*:
Where  is the standard normal c.d.f. When the assumption of standard normality is made, we are talking about ordered probit. However, other distributions may be assumed, in particular replacing a logistic function,  instead of Φ, gives the ordered logit. et al. (2011) usig WVS data estimated the above model using the variable fatalism as dependent variable. They find that once controlled for institutional settings (captured by country fixed effects), demographic and a large set of socioeconomic variables, fatalism is still strongly correlated with religious beliefs. In particular, being a religious person increases the probability of having a fatalistic view of life. They interpret this finding as an evidence of the existence of an ongoing process of cultural transmission of fatalistic tendencies among religious groups.
We will replicate their analysis using the variable destiny 7 as dependent variable instead of fatalism and adding some institutional and cultural controls. This will allow to test if structural and cosmological fatalism depend in the same ways to the same variables, giving further evidences on the idea that fatalism is not a multidimensional construct but rather the result of the joint influence of religious and socio-economic factor. In next section, we will describe in detail all the variables included to estimate equation (1).
Description of the main variables
As mentioned above the dependent variable of equation (1) is destiny 8 . We will show in the next section the empirical results for three different specifications of equation (1) whilst in the current section we will describe the variables used on the right side of equation (1) We split those declaring not to belong to a religious denomination into two categories: atheist and belonging to a non denominational religion. In particular we define as atheist a person who has declared of being both a convinced atheist and not to belong to a religious denomination, whereas a person who has declared to being a religious person but not to belong to a religious denomination enters into the category no denominational religion. The reference category is atheist. See Table 5 The variable independence is a dummy equal to one if an individual has mentioned independence and at the same time not mentioned obedience as important qualities for his/her children. Following Hofstede (1980) , the emphasis on the value of independence as opposed to that of obedience is typical of society with low power distance.
The variable longterm is a dummy equal to one if an individual has answered that both perseverance and thriftiness are important child qualities. According to Hofstede (1991) , these values reflect a society characterized by a long term orientation.
Masculinity and collectivism are obtained from the following question: " We created a dummy variable equal to one if the individual has answered "strongly agree" or "agree" to both the first and the second statement. Indeed, it is reasonable to assume that agreeing on these statements reflects a vision of the world in which prescribed gender role exists.
The variable collectivism is a dummy that assumes value one, when the individual answered "strongly agree" or "agree" to both the third and the fourth statement. In my interpretation, this variable may capture values that are typical of collectivistic (in the sense of Hofstede) society.
The variable riskseeker is derived from the following question: "Now I will briefly describe some people: Adventure and taking risks are important to this person; to have an 9 By the term dominant religions we intend religions with the highest numbers of followers. A control for a respondent's age and for the square of age were included in the analysis (named, age and agesquare, respectively). To capture gender effects we included a dummy variable (termed female) equal to one if the respondent's sex was female. It is also like that the perceived state of health influences fatalistic behaviour. We consequently included this control as well, considering the question: "All in all, how would you describe your state of health these days? (1=very poor; 2 = poor; 3 = fair; 4= good; 5 = very good)". We created an indicator equal to one if individual declares of being in a very poor or poor status of health and a dummy for each of the remaining state of health. These variables were respectively named vphealth, fhealth, ghealth, vghealth. The reference category is vphealth.
A control for the marital status and for the number of children (numchild) of the respondents were included. In particular, for what regards the marital status, we created an indicator for each of the following statuses: single, cohabiting, married, separated, divorced, widowed. The reference category is single.
Among controls, we included also the perceived social class of the respondents. We considered the following question: "People sometimes describe themselves as belonging to the lower class, the working class, the lower-middle class, the upper-middle class, or the upper class. Would you describe yourself". We created a dummy for each social class. The reference is lower class.
We built ten indicators of income level on the basis of the answers to the following question: "Here is a scale of incomes. We would like to know in what group your household is, counting all wages, salaries, pensions, and other income that comes in. Just give the letter of the group your household falls into, before taxes and other deductions" (income categories are coded by decile for each society, 1=lowest decile, 10=highest decile). These indicators are named respectively IncomeD1, IncomeD2, IncomeD3, IncomeD4, IncomeD5, IncomeD6, IncomeD7, IncomeD8, IncomeD9, IncomeD10 . The reference category is IncomeD1.
Finally, to control for institutional settings, we included in addition to country fixed effects also the a variable named freedom which is a country level indicator that evaluates the extent of state control over travel, choice of residence, employment or institution of higher education; the right of citizens to own property and establish private businesses; the private business' freedom from unduly influence by government officials, security forces, political parties or organized crime; gender equality, freedom of choice of marriage partners and size of family; equality of opportunity and absence of economic exploitation. Countries are graded (2006) 10 . Following Durkheim we expect a negative relation between individual autonomy and fatalistic tendencies.
To capture the joint effect of culture and Institutions, we interacted each religion dummy with the variable freedom. The interaction effects are indicated as follows: catfreedom, protfreedom, orthfreedom, evanfreedom, musfreedom, budfreedom, hinfreedom, otherfreedom, nodenfreedom.
Empirical results
In Table 2 , we have reported the results of the regression of the variable destiny on the above mentioned explanatory variables. In particular, column (a) reports the results of an ordered probit regression; column (b) shows the result of an ordered logit regression; column (c) reports the results of an OLS regression. In doing this, we will be able to evaluate if the results are robust to alternative specifications of the empirical model. In particular, we will be able to exclude that our results are driven by the normality assumption or by the non-linearity of the link function. The sign assumed by the coefficients are reasonable and in general robust to different model specifications.
Income and perceived social status exhibits a negative relationship with destiny, i.e. an increase in the income level/perceived social class is accompanied by a decrease in fatalistic tendencies and this result is statistically strong (at least for those with an income equal or above the median and considering themselves as belonging to the upper-middle class) in all the three specifications.
We recall that destiny is ordered in a such way that a positive sign has to be interpreted as a decrease in fatalistic tendencies, obviously the opposite holds for negative signs. Considering model (a), the marginal effects on the probability of outcome 1 (i.e. the probability that an individual is extremely fatalistic) associated to IncomeD2, IncomeD3, IncomeD4, IncomeD5, IncomeD6, IncomeD7, incomeD8, IncomeD9, IncomeD10 calculated taking all the regressors at their mean are respectively of: -0.8%, -0.9%, -1%,-1.4%, -1.9%, -2.5%,-2.4%, -2.6%,-4%
11 . The inclusion of income in the model, allows to avoid a possible omitted variable criticism. That is, following , it is possible that some religious beliefs may encourage/disregard wealth accumulation (unfortunately WVS contains data only on income and not on wealth), and hence if income was excluded from the analysis, one may argue that the relation between religious beliefs and the level of fatalism is significant only for its mediating effect on income. However, one needs caution in interpreting the relation between income (or social class) and fatalistic tendencies as causal. In particular, these results are likely to be affected by a reverse causality problem. Indeed, as shown by Caliendo et al. (2010) 12 , less fatalistic people are likely to be more able to search for better job opportunities in terms of income and hence it is this search ability, influenced by fatalistic beliefs, to generate the negative relation between the latter and income. By contrast it is also possible that people who have been particularly unsuccessful/successful in terms of income may attribute their output to an averse fate/their actions. 10 The values assumed in each country considered is reported in the appendix. Downloadable from: www.freedomhouse.org 11 The change in probability is calculated using the user written command mfx2 created by Williams (2007) . With the available data, we are not able to establish the direction of the causality, hence we will limit to observe that there are evidences of a strong negative correlation between fatalistic tendencies and income levels. We decided to include social class in addition to income, because even though these two variables may capture similar concepts and the first may be determined by the latter, the perceived social class may capture a cultural influenced evaluation of the individual position in the society. Furthermore, if social class was entirely determined by income considerations, the associated coefficients would be insignificant. However it seems to be not the case, here. In particular belonging to the upper class, to the upper-middle or to the working class implies a decrease in the probability of being fatalistic with respect to people belonging to the lower class, respectively of -1.9%, -1.3%, -0.7%.
As regards education levels, the associated dummy coefficients take a positive sign and are highly significant in all the specifications. Therefore when education increases, the probability of being a person with extreme fatalistic tendencies decreases. The decrease in the probability of being a very fatalistic person associated to incprimary, primary, intechnical, technical, incsecondary, secondary, someuniv, university with respect noeduc is respectively of: -1.4%, -2.4%, -3.1%, -3.9%, -3.4%, -4%, -4.9%, -4.86%.
D 'Orlando et al. (2011) argue that education can weaken the link between transmitted culture and beliefs and make individuals more inclined to believe that they have greater control over life-events. They empirically find a similar relation between education and fatalism, however the current findings are obtained both with a more appropriated measure of fatalistic tendencies and with a more accurate measure of education (they use the age at which one has completed his education as a proxy for the education level). Unfortunately, it is difficult to establish a causal link from education to fatalism because a higher level of education may reflect a higher level of unobserved ability possessed by an individual, so that the decrease in fatalism may be caused by the individual's higher skills (D'Orlando et al., 2011) . Perhaps education plays a role in this case, too, given that the technology of skill formation is characterized by strong complementarities between cognitive skills and noncognitive traits (Cuhna and Heckman, 2007) such as fatalism. Education improves people's skills, and it may make individuals more aware of their abilities and therefore less fatalistic. To be on the safe side, we merely state that there is strong evidence for a negative relation between fatalism and education.
Also the relation between health and fatalism takes the expected sign: a betterment in the perceived state of health is accompanied by a decrease in fatalistic tendencies. In particular the decrease in the probability of being a person with a high fatalistic tendency associated to vghealth, ghealth, that is respectively of -3.8%, -2.8%, -1.7%
13 . Also gender plays a role in fatalistic attitudes, with women being more likely to believe that life-events are driven by the fate (the associated increase in probability of outcome 1 is about 1.3%). This can be rationalized in various ways mostly reliant on the et al., 2011) . Unfortunately, still today women in many countries are far from being emancipated, and values transferred through culture and education tend to strengthen an antiquated vision of the female's role (see also Guiso and Rustichini, 2011; Thèbaud, 2010) . Hence, it is possible that this attitude towards women has generated a feeling of "resignation". The sign of masculinity seems to give some support to this idea, however it is not statistically significant (maybe the effect of a gender role effect is captured entirely by the gender's dummy).
Age and its square are not statistically significant. This finding suggests that the controls inserted in our regressions are capturing all the possible life-cycle effects influencing fatalistic tendencies.
Among marital status controls, only widowed are more likely to be very fatalistic with respect to single people. In particular the increase in the probability associated to widowed is about 1.4%. This result suggests that very dramatic event in life as the death of a spouse, may increase individual fatalistic beliefs as a sort of psychological defensive mechanism.
As far as religions are concerned, people declaring that they belong to a religion (independently from their religious affiliation) show a higher probability of being fatalistic. In particular, being "Orthodox", " Muslim", "Evangelical", "Buddhist", "Protestant", "Catholic", " adhering to a non denominational religion" or to a religion different from the formers, corresponds to an increase in the probability of being a person with extreme fatalistic tendency respectively by 3%, 3.3%, 3.9%, 3.5%, 3%, 2.9%, 2.4%, 1.8%. Only the dummy "Hindu" is not statistically significant. However, it is likely that the effect of Hindu affiliation is captured by the dummy relative to India 14 . It is worthwhile to note that the effect religious beliefs on fatalistic beliefs are very close across the various faiths in terms of magnitude. This can be interpreted as an evidence against the "clash of civilization" thesis according to which Islamic tenets are at the basis of fatalistic tendencies. At the same time, this finding represents an evidence partly contrasting Weber's thesis. In fact, even though religions seem to play an important role in determining fatalistic tendencies, according to Weber one may expect very differentiated effects across faiths.
For what regards the controls associated to Hofstede's cultural dimensions, only power distance and risk avoidance are significantly correlated with fatalism in all the specifications. In particular, low power distance and being a risk seeker are associated with a decrease in the probability of being an extremely fatalistic person respectively of 1.15% and 1.29%.
Finally for what regards Institutions, the country fixed effects are almost all strongly statistical significant. Also the variable freedom is statistically significant in all the three specifications. In particular, an increase of one point in the indicator individual autonomy is associated to a decrease of 0.4% in the probability of being an extremely fatalistic person.
Interestingly, confirming the idea that religious beliefs and Institutions play a joint role in determining fatalistic beliefs, the interactions between freedom and religious affiliation are significant for Muslim, Hinduism, Orthodox, Otherrel and Buddhist. However, in the first four cases the sign of the coefficients are negative, implying that given the level of individual autonomy characterizing the country in which the individual lives, being an adherent to one of the mentioned religion increases the probability of being an extremely fatalistic person respectively of 0.4%, 0.1%, 0.15%, 0.11%, whilst being Buddhist decreases that probability of 0.16%. This last result however is not surprising since one of dogma of Buddhism, the "Annica": it is the acceptance of the present situation and at the same time the recognition that the world is always changing. Therefore this system of beliefs may not imply the Another interesting result is that inherent the interaction between "Orthodox" and "freedom". Given the fact that the Orthodox faith is predominant in Eastern Europe Countries, the negative sign of the interaction between freedom and orthodox (the only Christian faith for which the interaction is significant) may indicate the presence of a process of cultural resistance to the institutional innovations that are going on in those countries.
To further test the idea that the "transformative potential" of a religion is particularly important in the process of formation of fatalistic tendencies, following Guiso et al. (2006) we look at a historical episode of discontinuous change in religious doctrine to study its impact on people's beliefs.
This change was brought about by the Second Vatican Council, which in 1962 substantially modified Catholic doctrine and teaching. In particular, the council has determined an opening up of dialogue with the other religious denominations and hence an increase in the Eisenstadt's transformative potential of the Catholic faith. As a result, Catholics after 1960 received a very different education from Catholics of earlier generations. Therefore, we expect that people born (and educated) after 1960 should be less fatalistic than earlier generations.
In Table 3 , we replicated the analysis reported in Table 2 , but adding to the explanatory variables a dummy equal to one (named catcouncil) when a member of the Catholic faith is born after 1960. Also in this case we test various empirical specifications of the model. In particular, columns a, b, c indicate the results of an ordered probit regression, an ordered logit regression and an OLS, respectively.
Giving support to our hypothesis, the coefficient relative to catcouncil is positive and statistically significant. For what regards other results, all the former findings reported in Table 2 are confirmed. 
Conclusions
In this paper, after a clarification of the concept of fatalism, it has been argued that fatalistic tendencies are the output of the interaction between cultural factors (and in particular of religion) and historical Institutional experience.
The data support the Durkeimian idea that a more regulated society tends to be also more fatalistic.
However note that the direction of the causality is not so straightforward. As sustained by D'Orlando et al., it may be that higher fatalistic tendencies determine higher demand of protection and hence higher level of regulation or at the contrary it may be that it is regulation to generate fatalistic tendencies. Anyway, if Institutions are the expression of the preferences of the members of a society (at least in democratic societies), the first explanation seems to be more plausible. In this paper, it has been argued that the origins of fatalistic beliefs have to be traced in historical experiences and that religious beliefs may have furnished a mechanism of persistence of fatalistic tendencies. This idea seems to be supported by the sign of the interaction effect between religion and the indicator of individual autonomy. Indeed, given the level assumed by the indicator of individual autonomy, belonging to a religious denomination imply an increase in fatalistic tendencies (at least for four religious faiths). The fact that among Christian faiths only the interaction between being orthodox and freedom is significant represents a further proof of this idea. In fact, Orthodox faith is predominant in Eastern Europe countries, which are countries that have experienced a dramatic deregulation in recent years. The negative sign of the interaction between "freedom" and "orthodox" therefore suggests that a sort of cultural resistance to institutional innovations is going on in those countries.
Also the direct effect of religion on fatalistic beliefs seems to be an important element determining fatalistic tendencies. However, contrasting with Weber's theory, there are not large differences across the various faiths. In other terms, being religious independently from the religious affiliation implies a more fatalistic view of life. This last finding gives support to Acevedo's criticism on the "clash of civilization" theory.
For what regards other cultural controls, some values reflecting Hofstede's power distance and risk avoidance seem to be related to fatalistic tendencies.
Among other controls, income, perceived social status and education are strongly related to fatalistic tendencies. In particular people with low income and considering themselves at the bottom of the social class tend to be more fatalistic, suggesting that at this point Durkheim thesis may be right. For what regards education, an increase in its level lower fatalistic tendencies. Furthermore education has in terms of magnitude the largest impact on fatalism among all the controls considered. This clearly suggests a possible instrument to fight fatalistic tendencies. However, the direction of the causality remains an open issue (as for income and social status). 
